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I, 135). That is. to speak of a 'chariot’ does not refer to
a substantial entity apart from the parts of which the
chariot is composed. Yet, the term "chariot' is certainly
meaningful and there is nothing wrong or false about
it. The parts of the chariot by themselves, if just
spread out on the ground, do not make up a chariot,
Only the functional assembly of these parts that makes
it possible to drive becomes a 'chariot'. Thus the term
'chariot’, or else a 'being’, can perfectly well be used to
express truth, provided one does not fall into the two
extremes of either reifying it as a substantial entity or
else believing that such concepts need to be entirely
dispensed with.

As part of its pragmatic use of vohara as commonly
used ways of speech, early Buddhism also recognizes
that there are limits to what can be expressed through
the medium of spoken words. When questioned after
the counterpart to Nibbdna, the nun Dhammadinna
made it clear that such a query goes beyond what can
be given an answer, since Nibbana is the final goal (M.
I, 304). In a similar vein, when asked about the future
destiny of an awakened one, according to a verse in
the Sutta Nipita the Buddha explained:

Atthaiigatassa na pamanam atthi,

vena nam vajju tam tassa n’ atthi,

sabbesu dhammesu sam ghatesu,

samuhat vadapatha pi sabbe.

"There is no measure for one who has gone out,

That by which one could speak of him no longer
exists,

When all phenomena have come to an end,

Then all pathways for speech have also come to
an end.” (Sn. 1076).

Analayo
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VOSSAGGA, stands for "letting go", in the sense of
relinquishing, forsaking, or renouncing. Similar to the
closely related patinissagga, "giving up”, (which will
also be discussed in the present article). vossagga has
a considerable scope of activity in early Buddhism.
Both terms can be seen to throw into relief a central
theme that underlies the path to liberation from its
outset to its final completion, namely the need to
quite literally "let go" of any clinging whatsoever.

Vossagga in a relatively mundane sense is part of
a set of recommendations given in the Sidgalovada
Sutta, according to which a houscholder should hand
over authority to his wife, issariyavessagga (D. 111
190), and grant leave to his workers at the right time,
samaye vossagga (D. 111, 191). These practical
instructions already involve at a deeper sense of
vossagga, since in both instances what has to be let
go off is control, whether this is in household affairs
by handing over authority to the wife. or in labour
matters by allowing the workers to take their leave.
The desire to control that might render such letting go
a difficult task is simply a particular prominent
manifestation of clinging to a sense of 'I'. Hence even
with such mundane types of vossagga. as in the
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present instance. a step is already taken in the direction
of what according to early Buddhism needs above all
to be given up: clinging to a sense of 'T".

A correlate to clinging to an 'I' notion is the sense
of ownership towards people, goods and possessions
by grasping these as 'mine'. To gradually undermine
this sense of ownership, vossagga is repeatedly
recommended in the early discourses. Letting go of
grasping at one's possessions leads to generosity, which
manifests by "delighting in letting go", vossaggarato,
in the sense of "delighting in giving and sharing",
danasanvibhagarato (S. V, 395). To be willing to let
go in this way will become a source for a good
reputation (4. . 226) and lead to a heavenly rebirth
(A. IV, 266). Having undertaken such letting go in the
form of generosity in an earlier life was one out of the
factors due to which Sakka was reborn as the ruler in
the heaven of the Thirty-three (S. I, 228). The same
form of letting go through generosity is also a clear
token of faith for a Buddhist disciple (4. 1. 150), in
fact such generosity even features in listings of the
four aspects of stream-entry, sotdpattivasga. (S. V.
397). Having undertaken such letting go of one's
possessiveness can then also be turned into an object
of meditation, when one practices recollection of one's
own generosity (4, 111, 287).

This does not yet exhaust the relevance of
vossagga to meditation practice. According to the
canonical definition of the faculty of concentration,
samadhindriya, it is by "having made letting go the
object”" of one's mind that "one gains concentration
and one-pointedness of the mind",
vossaggarammanam karitva labhati samadhim,
labhati cittassa ekaggatam. (S. V, 198). The passage
that offers this definition continues with the standard
description of the four jhdnas, thereby indicating that
the benefits of such letting go cover the whole gamut
of concentrative depth of the mind. 1 In relation to the
development of concentration, to let go would stand
for letting go of concern with the world of the senses,
first of all, and at more progressive stages of the practice
also for letting go of the subjective sense of 'I', since it
is only when this sense of 'I' goes into abeyance,
allowing for a subjective experience of a merger
between observing subject and observed meditative
object. that entry into jhana becomes possible.
Preconditions for developing such letting go into deep
meditative absorption are faith, energy and
mindfulness (S. V, 225).

Vossagga also has a significant contribution to make
in regard to the development of insight. This role comes
to the fore in those passages that describe how the
seven factors of awakening. bojjharnga, are to be
developed in order to lead to knowledge and liberation.
Such development of the factors of awakening should
be undertaken based on seclusion, dispassion and
cessation, culminating in letting go,
vossaggaparinamim (e.g. M. 111, 88). The same set -
being based on seclusion, dispassion and cessation,
and culminating in letting go - is relevant not only for
the development of the seven factors of awakening,
but also for developing the five faculties, indriya, the
five powers, bala. and for the practice of the noble
eightfold path (e.g. S. IV. 365-368).2

The Patisambhidimagga enumerates five types
of vossagga developed in regard to each factor of the
noble eightfold path with the break-through to
liberating insight (Ps. I1, 221):

(1) letting go by suppression. vikkhambhana-
vossagga,

(2) letting go by substitution of opposites,
tadargavossagga,

(3) letting go by cutting off, samucchedavossagga,

(4) letting go by tranquillization, pafippassaddhi-
vossagga,

(5) letting go as an escape, nissaranavossagga.

The first of these, letting go by suppression, stands
for the suppression of the hindrances: letting go by
substitution of opposites stands for replacing the
factors of the wrong path with those of the noble
eightfold path: letting go by cutting off stands for
cutting off defilements with the supramundane path;
letting go by tranquillization refers to the supramundane
fruit; and letting go as an escape represents Nibbana.

In addition to distinguishing between these
different types of vossagga related to the culmination
point of the path. the Patisambhidiamagga also depicts
the compass of vessagga in relation to the previous
stages of the path of meditative development.
According to its description, the theme of 'letting go'
is relevant to each of the hindrances, which should be
let go of by developing their opposites. Thus
renunciation, for example, is the way to let go of sensual
desire, nekkhammena kamacchandam vossajjati'ti
vossaggo (Ps. 11, 245). Implementation of the same
basic principle of 'letting go' then is of continuous
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relevance for the development of the four jhinas, of
the four immaterial attainments, for the growth of
insight into impermanence etc.. and for attaining the
four supramundane paths. where with the attainment
of the path of arahant-ship one lets go of all
defilements, arahattamaggena sabbakilese vossajjati.

In this way. the discourses and the
Patisambhid amagga highlight in complementary ways
the continuous relevance of vossagga in regard to any
stage of the path. The same appears to be the case for
pafinissagga, "giving up". Before exploring the range
of implications of patinissagga, however, it needs to
be noted that a discourse in the Azguttara Nikiva
makes a point of specifying that not all forms of 'giving
up' are recommendable. The type of giving up that
leads to an increase in unwholesomeness should be
avoided, and only the giving up that leads to an increase
in wholesomeness should be undertaken (4. V, 192).
The same is certainly also the case for 'letting go',
vossagga. This much can be gathered from the
Vibharga's definition of heedlessness. pamida, which
speaks of 'letting go' of the mind in regard to the five
strands of sensual pleasures, padcasu kimagunesu
cittassa vossaggo (Vibh. 350). Evidently, such 'letting
go' is not recommendable. Thus neither 'letting go' nor
‘giving up' are to be practiced indiscriminately. Instead,
both should be combined with a clear understanding
of their purpose: increase in wholesome qualities and
removal of unwholesome qualities.

While the term vossagga occurs more frequently
in recommendations to let go of material possessions
through practising generosity, palinissagga makes its
appearance often in relation to the need to give up
views. Thus various views about the past and the
future are better given up (M. 11, 235); and the whole
of the Sallekha Sutta sets out on the theme of giving
up certain views. etasam ditthinam patinissaggo (M. 1,
40); a theme also prominent in the treatment given to
views in the Dighanakha Sutta (M. 1. 499). The
profundity of this injunction becomes apparent in the
concluding section of the Dighanakha Sutta, according
to which Siriputta reached full liberation on realizing
that the Buddha's recommendation implied giving up
all those things through penetrative insight, tesam
tesam kira no Sugato dhamminam abhigia
patinissagam idha (M. 1, 501).

A company where righteous speech prevails,
dhammavadiniparisa, is one whose members are able

to 'give up' their views instead of insisting on them
dogmatically (4. 1, 76). Those who dogmatically hold
on to their views, sanditthiparamisi adhinaggahi will
find it difficult to implement such giving up,
duppatinissaggi (e.g. M. 1. 96). The importance of
being able to 'give up’ one's view is also reflected in
several sazighadisesa and pacittiya regulations in the
Vinaya, which deal with monks or nuns who hold on
to views that are mistaken or even have the potential
of leading to a schism.?

In the context of actual meditation, pafinissagga
makes its appearance as the last in the altogether
sixteen steps of mindfulness of breathing, preceded
by contemplation of impermanence. fading away and
cessation, anicca, viraga and nirodha (M. 111, 83). A
similar series of progressive steps in the development
of insight can, on being applied to feelings in general,
lead to freedom from clinging to anything in the world
and hence to liberation (M. 1, 251). In relation to
pleasant feelings such pafinissagga will lead to
overcoming the underlying tendency to lust,
rdgdnusaya, in relation to painful feelings to
overcoming the underlying tendency to irritation,
patighanusaya, and in relation to neutral feelings to
overcoming the underlying tendency to ignorance,
avijjanusayo (5. 1V, 211). Hence whatever feelings are
experienced, the task is to contemplate their
impermanence and eventually 'give up' all involvement
with and attachment to them.

Not only in relation to feelings, but anything in the
world of experience is best faced with patinissagga.
This can be seen in the Ragapeyyalas in the Asiguttara
Nikdya, which list an impressive range of practices
that are related to the basic principle of giving up,
patinissagga. After enumerating a fairly
comprehensive set of defilements, the Ragapeyyilas
indicate that to 'give up' these defilements can be
undertaken through developing:

- samatha and vipassani (4. 1, 100);

- emptiness, signless and undirected concentration
(4. 1, 299);

- the four establishings of mindfulness (4. 1, 256):

- the four right efforts (4. 11, 256);

- the four roads to [spiritual] power (4. 11, 256):

- the five faculties (4. II1, 277):

- the five powers (4. 111, 277);

- the six recollections ( 4. 111, 452);

- the seven factors of awakening ( 4. [V, 148):
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- the noble eightfold path (4. 1V, 348):

- the four jhanas (A. 1V, 463);

- the four brahmaviharas (A. V. 360);

- the four immaterial attainments (4. V. 360):

- the eight spheres of transcendence (4. IV, 348);

- the eight liberations (4. IV, 349);

- the attainment of cessation (4. IV, 465):

- and through various types of insight related
perceptions (4. 111, 277; A. 111, 452; 4. IV, 148:
A. IV, 465; 4. V,310).

Hence patinissagga, similar to vossagga. spans
the whole scale of meditative development. Perfecting
giving up, then, requires giving up all craving, whereby
the mind will be thoroughly liberated, tanha ...
patinissaggd cittam suvimuttanti vuccati (S. 111, 13).
Such giving up is the theme of the third noble truth,
according to which the eradication of dukkha requires
‘giving up' craving, taphdya ... patinissaggo (e.g. 5. V,
421). It was through such 'giving up' of craving and of
any sense of 'I' and 'mine' that the Buddha reached
supreme awakening, tathdgato sabbaso taphanam ...
patinissaggd anultaram sammasambodhim
abhisambuddho (M. 1, 6); tathagato ... sabba-
ahamkaramamamkaramdnanusayanam
patinissagga anupada vimutto (M. 1. 486).

The Patisambhidamagga distinguishes between
two types of patinissagga in relation to the break-
through to liberating insight: giving up through
relinquishment, pariccagapatinissagga, and giving up
through leaping forward, pakkhandanapatinissagga
(Ps. 1, 194). Asimilar distinction in relation to vossagga
is found in the commentaries. which speak of letting
go through relinquishment, pariccagavossagga, and
letting go  through leaping forward,
pakkhandanavossagga (MA. 1. 85). Whether it be
'letting go' or 'giving up', pariccaga refers to
relinquishing all aspects of existence, while
pakkhandana stands for the mind that leaps forward
to the experience of Nibbana.

In sum, then, vossagga and patinissagga can be
seen to highlight the same theme from complementary
perspectives, in that 'letting go' and 'giving up' are of
continuous relevance to progress towards liberation.
The final goal of such progressive 'letting go' and 'giving
up' is but a culmination of the same. as can be seen
from one of the epithets used to describe the goal as
sabbipadhipatinissaggo, the "giving up of all
substrata" (e.g. M. 1, 436). Hence 'letting go' or 'giving

up', if practised wisely in such a way that it results in
a growth of wholesome qualities, could be considered
a succinct way of representing the central thrust of
the teachings of early Buddhism.

... adanapatinissagge,

anupaddyaye rata,

khindsavajutimanto,

te loke parinibbuta .

Giving up acquisitiveness,

And delighting in not clinging,

[With] influxes destroyed and brilliant [with

wisdom].
These have attained Nibbana in this world (Dhp.
89).
Anilayo
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VYAPADA, sometimes spelled bydpada,1 stands for
"ill-will". The negative repercussions of vyapada are
treated from a set of related angles in early Buddhism,
wherefore vyapada makes its appearance in a fair
number of categories that describe unwholesome states
or tendencies. The present article will begin by
surveying occurrences of vydpada in these categories,
followed by turning to its arising, its consequences
and the way to overcome it.

Vyapada as a Manifestation of Wrong Intention

Vyvapada is one of the three types of wrong
intention, which are the intention of sensuality,
kamasadkappa, the intention of ill-will,
vyapadasankappa, and the intention of harming,
vihimsasazikappa (e.g. M. 111, 73; see also VIHIMSA).
These three types of intention stand in direct
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